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A General Survey of Research Concerning Chinese 
Commentaries on the Lotus Sutra 


Hiroshi Kanno 


1. Introduction 


1. Chinese Buddhism and Sitra Commentaries 

Buddhist texts began to be translated into Chinese around the mid-second century C.E., 
and as a result it became possible for the Chinese to study Buddhism through the 
medium of the Chinese language. The Buddhist canon may be broadly divided into 
scriptures (svitra), treatises (abhidharma) and precepts (vinaya), and as the study of Buddhism 
gradually advanced, commentaries began to be composed on works belonging to each of 
these three divisions. There already existed in China a long tradition of commentarial 
writings on the Confucian classics and philosophical works such as the Laozi and Zhuangzi, 
and this tradition may have stimulated the composition of commentaries on Buddhist 
texts. This commentarial literature, which flourished especially from the Northern and 
Southern dynasties (Nanbeichao F44L#H) period through the Sui Ff and Tang ff dynasties, 
was such that it even surpassed in both quantity and quality commentaries on the Confucian 
classics produced during the same period. 

Among Buddhist texts, the siitras were the most suited to the study of Sakyamuni’s 
thought, and so the greatest energy was devoted to composing commentaries on the 
satras. In addition, there was also a strong tendency, probably influenced by the above- 
mentioned native Chinese commentarial tradition, for Chinese Buddhists to give expression 
to their thought while adhering to the format of a scriptural commentary rather than by 
composing an independent work.' 

For example, in the case of Huiyuan #38 (523-592) of Jingying Monastery 445% +, 
Tiantai Zhiyi KS YA (538-597) and Jiaxiang Jizang 44 Gi (549-623), known as the 
“three great Dharma-masters of the Sui,” commentaries on the sitras account for a 
considerable proportion of their writings. In the case of Jizang we find that, among the 
twenty-five works that he wrote, eighteen were commentaries on the following eleven 
Mahayana sitras: Avatamsaka Stitra, Vimalakirtinirdesa Siitra, Srimaladevisimbanada Sitra, 
Suvarnaprabbasottama Sitra, Larger Sukbavativytiba, Guan wuliangshou jing RRBAE, 
Pancavimnsatisabasrika Prajiaparamita, Vajracchedika Prajaparamita, Renwang banruo jing 


' However, it is important not to overlook the fact that such collections as the Hongming 484% and 
Guanghongming ji 558A preserve quite a few independent tracts and according to the catalogue of the 
Chu sanzang jijt t= #&a0S8, numerous treatises were compiled that are no longer extant today. 
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{= ERR RB, Saddharmapundarika-siitra and the Mahayana Mahaparinirvana Siitra. 

As may be inferred from the above, there exist in China a large number of 
commentaries on the sittras. It is thus not unusual for there to exist several commentaries 
on the same sittra, and tracing changes in the manner in which a particular stitra was 
interpreted in China becomes a topic for research. The Saddharmapundarika-stitra, ot 
Lotus Siitra, is a typical example of such a sitra. 


2. Chinese Commentaries on the Lotus Siitra 

It goes without saying that the Lotus Satra has been widely revered in India, China and 
Japan as a sittra representative of Mahayana Buddhism, and in China it was translated as 
the Zhengfa hua jing (Sitra of the Flower of the True Dharma) in 286 by Zhu Fahu “7k 
#8 (Dharmaraksa; born ca. 230, died at age of 78). But because his translation was 
difficult to comprehend and, more importantly, because the study of Buddhism was at 
the time centered on Prajfiaparamita doctrine, it may be said of this translation of the 
Lotus Sitra that it did not attract the attention of Buddhist circles to any great extent. 
But when it was subsequently translated anew by Jiumoluoshi MAB HEft (Kumiarajiva; 
344-413 or 350-409) in 406 as the Miaofa lianhua jing ¥OYEREHERS (Sutra of the Lotus 
Blossom of the Wondrous Dharma), it finally moved into the limelight, as it were, and 
came to be widely studied. 

The oldest extant Chinese commentary on the Lotus Sitra is the Miaofa lianbua jing 
shu Wis 3B {EREHE (Commentary on the Sutra of the Lotus Blossom of the Wondrous 
Dharma) by Zhu Daosheng “i84E (ca. 355-434). Daosheng studied under Kumiarajiva, 
and he was highly appraised for his original and penetrating understanding of Buddhism 
on account of his views supporting the attainment of Buddhahood by icchantika (yichanti 
—[MJ#2Z) and sudden enlightenment @unwu 81%). The version of the Mahayana 
Mabéparinirvana Sitra in 6 fascicles introduced to China by Faxian EBA (Dabannihuan 
jing KARE) expressed a negative attitude towards the attainment of Buddhahood by 
the lowly class of people called icchantika. But Daosheng, in spite of being criticized for 
going against the purport of the siitra, nevertheless maintained that the icchantika was 
also endowed with Buddha nature and would eventually attain Buddhahood, a position 
that anticipated the thought of the Mahayana Mahdéparinirvana Siitra in 40 fascicles 
translated by Tanwuchen 42 (Dabanniepan jing KAR}ZARR). He furthermore asserted 
that Buddhist truth was indivisible and unitary. Although he admitted that there is a 
gradual development in terms of practice, he criticized theories of gradual enlightenment 
Gianwu ¥H18) which held that truth was realized in partial and gradual stages. When it 
came to the question of enlightenment proper, he held that the crucial difference was 
whether one was enlightened or not. 

Next there appeared the Fabua yiji 4£323%C (Commentary on the Lotus Siitra) by 
Fayun %&3 (467-529) of Guangzhai Monastery 3£363¥, which was however not actually 
written by Fayun, but recorded by one of his disciples. Fayun was one of the “three great 
Dharma-masters of Liang 3,” along with Zhizang #1 (458-522) and Sengmin (8% 
(467-527), and his exegesis of the Lotus Sitra was held in high regard throughout the 
Northern and Southern dynasties period (i.e., from the era of contention in the early 
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fifth century between the Song # dynasty [420-479] in Jiangnan 7LM in the south and 
the Northern Wei 4{ 3% dynasty that unified northern China until the reunification of 
the Northern and Southern dynasties by Emperor Wendi SC of the Sui dynasty in 
589). Fayun’s eminence was such that when interpreting the term “wondrous 
Dharma”(miaofa #b%%) in his Fabua xuanyi }E#2XLBE (Profound Meaning of the Lotus 
Sutra), Zhiyi wrote, “of all the past and present interpretations, that of [Fayun of] 
Guangzgai [Monastery] is generally considered to be the best” (T no. 1716, 33. 691c19-20), 
and, treating Fayun’s interpretation as representative of earlier interpretations, made 
him the target of his criticism. 

As for Zhiyi himself, there is ascribed to him, in addition to the above Fabua xuanyi, 
an annotated commentary on the Lotus Stra entitled Fahua wenju 3&8 <®) (Commentary 
on the Lotus Stra by Section and Sentence), but neither of these two works was in fact 
written by Zhiyi, and they are said to be based on notes of Zhiyi’s lectures taken by his 
disciple Zhang’an Guanding R##EJAH (561-632), who later edited his notes and thus 
brought these two works to completion. As will be discussed below, an epoch-making 
study of their compilation has been made by Hirai Shun’ei (see (10) below). 

Jizang, who is known for having completed the formulation of the doctrines of the 
Sanlun = or “Three Treatises’ school (which attached greatest importance to 
Nagarjuna’s Madhyamaka-Sastra and Dvadasamukha-sastra and the Sataka-sastra by his 
disciple Aryadeva), was the most prolific of the commentators on the Lotus Sitra, writing 
the Fahua xuanlun {£38 % ai (Treatise on the Profundity of the Lorus Sutra), Fabua yishu 
7£2E38Hi (Commentary on the Lotus Saitra), Fabua youyi %£32i#%K (Elucidation of the 
Lotus Siitra) and Fabua tonghie #32468 (Synopsis of the Lotus Sutra). 

Lastly, Ci’en Ji S&P (632-682) of the Faxiang #48 (dharma-laksana) school 
composed the Fahua xuanzang (Eulogy on the Profundity of the Lotus Siitra). 

The above figures were all Buddhists of renown in the history of Chinese Buddhism, 
and they each engaged in the study of the Lotus Stitra from their respective religious and 
scholastic standpoints. 


II. Research History 


In the following I shall present a survey of the research that has been undertaken 
hitherto on the representative commentaries on the Lotus Siitra alluded to in the foregoing 
section. I shall, however, take up for consideration only studies that have been published 
in book form. 


(1) Yamakawa Chi6 Li) 1/58, Hokke shisdshijé no Nichiren shonin RHE RIES EO Fe 
A (Saint Nichiren in the history of Lotus thought). Tokyo: Shinchosha Sr¥#i¢k, 1934 
(repr. Tokyo: Jomy6é Zensht Kankokai #RPSRAAS, 1978). 

The aim of this work is to determine Nichiren’s position in the history of Lotus (or 
Lotus Siitra-oriented) thought and to examine his own thought and religion, and in order 
to accomplish the former of these two objectives the author examines the thought associated 
with the Lotus Siitra in India and China. That which concerns us here is Part 1, Section 
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3, dealing with Lotus Sdtra thought in China. The contents of this section are as follows: 


Chapter 1: The Period Prior to the Establishment of Orthodox Lotus Thought 
1. The Views of Zhu Fahu and His Disciples on the Lotus Siitra 
2. The Views of Jiumoluoshi and His Disciples on the Lotus Sutra 
3, The Views of Fayun of Guangzhaisi on the Lotus Sutra 
4. The Views of Jiaxiang Dashi Jizang on the Lotus Sutra 
Chapter 2: The Establishment of Orthodox Lotus Thought 
1. The Views of Tiantai Dashi Zhiyi on the Lotus Sutra 
2. The Views of Miaole Dashi Zhanran #48 AfHHER on the Lotus Sutra 
3. The Views of Siming Zunzhe Zhili V485 B44 8 #G on the Lotus Siitra 
Chapter 3: The Emergence of Subsidiary Lotus Thought 
1. The Views of Ci’en Dashi Kuiji SB ARPA on the Lotus Sutra 
2. The Views of Xianshou Dashi Fazang BE ABHTERK and Qingliang Dashi 
Chengguan fF Gri X Bi #2 #1 on the Lotus Siitra 
3. The Views of Sanzang Shanwuwei = je####3% and Daguangzhi Sanzang 
Bukong ABS =i-4#2E on the Lotus Siitra 


As is evident from the above table of contents, Yamakawa regarded the views of 
Zhiyi and his successors as representing an orthodox interpretation of the Lotus Satra, 
while the views of people such as Daosheng, Fayun and Jizang were considered to belong 
to the “period prior to the establishment of orthodox Lotus thought,” and interpretations 
differing from that of Zhiyi, such as those of Ji of the Faxiang school, Fazang and 
Chengguan of the Huayan #2f& school, and Shanwuwei (Subhakarasimha) and Bukong 
(Amoghavajra), both known as translators of Esoteric Buddhist scriptures, are dealt with 
collectively as “subsidiary Lotus thought.” One distinctive feature of the method adopted 
by Yamakawa in treating of the views of Chinese Buddhists on the Lotus Siitra was to 
examine their respective interpretations of important doctrinal points expounded in each 
of the twenty-eight chapters of the Lotus Szitra. 

Yamakawa must be given credit for his achievement in having surveyed for the first 
time the various interpretations of the Lotus Sitra found in China. In addition, there is 
still much that merits our attention today in his observations on these diverse interpretations 
of the Lotus Satra and in his understanding of individual thinkers. But his view that 
Zhiyi’s interpretation represented the orthodox interpretation, as a result of which he set 
less value on other interpretations, was not necessarily based on an objective comparison 
of Zhiyi and the other commentators, and there is no denying the impression that his 
comments do at times tend towards the extreme. In particular, given that it has now been 
demonstrated by Hirai Shun’ei (see (10) below) that there is considerable evidence of the 
influence of Jizang’s commentaries in the Fahua xuanyi and Fahua wenju compiled by 
Guanding, Yamakawa’s examination of Jizang is outdated when considered in the light of 
the current state of research. Furthermore, since he deals with the views of a considerable 
number of people on the Lotus Siitra within the space of only a limited number of pages, 
his presentation as a whole assumes the character of a very general outline. 
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(2) Kusaka Daichi H FA#€, Taigaku shishin B*AEE—Hokke gengi teikd HHABILM 
(A guide to Tiantai studies: An exposition of the Fahua xuanyi). Kyoto: Kokyé Shoin 5 
BBE, 1936 (repr. Kyoto: Hyakka’en , 1976). 


This work is an exposition of the content of the Fahua xuanyi as a whole. 


(3) Shioda Gisen Hi FA#EHE, Hokke kyogakushi no kenkyai TERA LOUR (A study of 
the history of Lotus doctrine). Tokyo: Chihé Shoin HEA BS B:, 1960. 

This work resembles that by Yamakawa Chid (see (1) above) in that it too is a study 
of the history of Lotus Sitra thought in India, China and Japan. The contents of Part 2 
(“History of Studies in China”), the section relevant to the subject of research on Chinese 
commentaries of the Lotus Satra with which we are concerned here, are as follows: 


Chapter 1: Chinese Translations and the Study of the Lotus Sutra 
1. Chinese Translations of the Lotus Sutra 
‘ 2. An Overview of Studies on the Lotus Siitra 
Chapter 2: Early Chinese Commentators 
1. Daosheng’s Fabua jing shu 
2. Fayun’s Fahua yiji 
Chapter 3: The Period of the Revelation of the True Meaning of the Lotus Sitra 
1. The Doctrines of Nanyue Huisi BRE 
2. Tiantai Zhiyi’s Three Main Works on the Lotus Siitra 
Chapter 4: The Period of Exchange with Exoteric Buddhism 
1. Sanlun Jizang’s Commentaries on the Lotus Siitra 
2. Faxiang Kuiji’s Fahua xuanzan 
3. Hua yan Weonhyo’s 708 Beophwa jongyo £3858 (Doctrinal Essentials of 
the Lotus Siitra) 
Chapter 5: The Period of Exchange with Esoteric Buddhism 
1. Yixing —ft Acarya’s Dari jing shu KA8Hi (Commentary on the 
Mabhavairocana-sitra) 
2. Bukong Sanzang’s Fahua guanzhi yigui EXE AH (Ritual Manual for 
[Attaining] the Wisdom of the Lotus Sutra) 


As is evident from the above table of contents, Shioda’s perspective is the same as 
that of Yamakawa insofar that he considers Zhiyi’s three main works to have revealed the 
true significance of the Lotus Sutra. This book still merits reference today, however, in 
that Shioda summarizes in succinct terms the views of each thinker on the Lotus Satra, 
but his presentation as a whole is inevitably introductory in nature. As regards the 
relationship between Zhiyi’s three main works and Jizang’s commentaries, the comments 
made on Yamakawa’s study apply in this case too. 


(4) Sato Tetsu’ei fc, Tendai Daishi no kenkyi KAKO (A study of Tiantai 
Dashi). Kyoto: Hyakka’en, 1961. 

This work essays a textual critique of all works ascribed to Zhiyi himself or traditionally 
considered to represent records of his lectures, and it is a study that broke fresh ground 
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in the history of research on Tiantai doctrine. Part 3 (“A Study of the Three Main 
Works of the Tiantai School”) examines in detail the process whereby Zhiyi’s three main 
works were compiled, and Saté points out links between the Fabua xuanyi and Jizang’s 
Fahua xuanlun and between the Fahua wynju and Jizang’s Fabua xuanlun and Fabua yishu. 
But as is noted in Hirai’s criticism discussed below, Sat6 does not go far enough in 
clarifying the manner in which Guanding composed the Fahua wenju by referring to and 
modeling himself on Jizang’s commentaries. 


(5) Ocho Enichi ith H(ed.), Hokke shiso S48 (Lotus thought). Kyoto: Heirakuji 
Shoten, 1969. 

This is a volume of collected papers, and the papers relating to the subject under 
consideration here are Oché Enichi, “Chagoku ni okeru Hokke shis6 shi” PENI BITS 
yEHE AH (The history of Lotus thought in China [Part 1, Chapter 3]), and Ando 
Toshio HEHE, “Hokekyo to Tendai kygaku” KB CKARS (The Lotus Siitra 
and Tiantai doctrine {Part 2, Chapter 2, Section ]]). 

In Section 1 (“Lotus Doctrine at the Time of Jiumoluoshi’s Translation”) in the 
former of these two papers ‘cho deals very briefly with the views of Kumarajiva, Sengrui 
94%, Zhu Daosheng “184, Daorong i fk and Huiguan St# on the Lotus Saitra; this is 
because he deals in greater detail with this subject in (7) below. In Section 3 of the same 
paper (“The Study of the Lotus Sitra in China”) ‘ché examines the views of Fayun, 
Jizang, Zhiyi and Kuiji on the Lotus Sutra. His presentation is on the whole of a general, 
introductory nature. 


(6) Sakamoto Yukio {A H(ed.), Hokekyd no Chigokuteki tenkai FERRE O PEAY BA 
(The Lotus Saitra and Chinese Buddhism). Kyoto: Heirakuji Shoten, 1972. 

This is a volume of collected papers, and it contains a number of papers relating to 
the subject under consideration here. English summaries of the papers are appended to 
the end of the volume, and I shall accordingly give only the English titles of the relevant 
papers (with some minor emendations). 


Part | 
Chapter 1: Sakamoto Yukio, “A History of Studies of the Lotus Sutra.” 
Part 2 
Chapter 1: Ocho Enichi, “Zhu Daosheng’s View on the Lotus Sutra.” 
Chapter 2: Tamura Yoshiro HA Z76A, Fayun’s Fabua yiji.” 
Chapter 3: Sat6é Tetsu’ei, “The Fahua xuanyi and Fabua wenju.” 
Chapter 4: Satomi Tai’on #1 FLAS #, “Jizang’s Fabua jing xuanlun.” 
Chapter 5: Maruyama Takao *LLU4#E, “Jizang’s Fahua yishu.” 
Chapter 6: Hirakawa Akira 44)1|#%, “Daoxuan 388 and the Lotus Siitra.” 
Chapter 7: Suguro Shinjé 83 S13, “Kuiji’s Fabua xuanzan.” 
Chapter 8: Hibi Nobumasa A Ht‘ iF, “Zhanran’s Fahua wubaiwen lun FRA 
Fafa a” 
Chapter 9: Mizuno Kogen 7K #f5h7t, “Jiehuan’s FER Fabua jing yaojie HE 
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32 fh.” 
Chapter 10: Asai Endo #83 Fd, “Zhixu’s 4H Fahua jing buiyi FEE BE.” 


(7) Ocho Enichi #48, Hokke shisé no kenkya TEREBARODEA (Studies in Lotus 
thought). Kyoto: Heirakuji Shoten, 1975. 

This is a volume of collected papers and contains two papers relating to the subject 
under consideration here: “Jiku Désh6 sen Hokekyé sho no kenkya” “78 ESR THERES 
OBE (A study of Zhu Daosheng’s Fahua jing shu) and “Hokke kyogaku ni okeru 
busshin mujo setsu” #&3ER #12 Blt S {LRM (The theory of the impermanence of 
the Buddha’s body in Lotus doctrine). 

The former paper is divided into two parts, with the introduction, entitled “Zhu 
Daosheng’s Philosophical Background,” consisting of the following six sections: 


1. Zhu Daosheng’s Philosophical Status 

2. The Study of the Zhengfa bua jing during the Eastern Jin #@ Period 
3. The Buddhist Studies of Zhidun 3¢3 in Jiangnan 7. 

4, The Buddhist Studies of Daoan 18% in Chang’an RE 

5. The Views of Huiyuan and [Jiumo] luoshi on the Lotus Siitra 

6. The Views of [Jiumo]luosh’s Disciples on the Lotus Stitra 


The main body of this paper, entitled “Zhu Daosheng’s Fahua jing shu,” consists of 
the following nine sections: 


1. The Origins of the Organization and Composition of Daosheng’s Commentary 
2. Doctrinal Organization 

3. The Ultimate Implications of the Lotus Sitra 

4. The Interpretation of the Title 

5. The Subdivision of the Text 

6. The Understanding of Its Diction 

7. The Theory of the Three Carts, and the One Vehicle as an Expedient Means 
8. The Meaning of Longevity and the Nirvana Siitra 

9. Conclusion 


This paper constitutes the most reliable study of Daosheng’s Fahua jing shu, and as 
such it has served as a firm base for subsequent research by other scholars. Its exposition 
of the views of Kumirajiva and his disciples on the Lotus Siitra may also be considered to 
retain its value even today. 

The second paper noted above deals with Fayun’s views that the Buddha’s body as 
described in the Lotus Satra is impermanent in nature and that the eternity of the 
Buddha’s body was first expounded in the Mahayana Mahdparinirvana Sitra and with 
Jizang’s and Zhiyi’s criticism of these views. ‘chd’s treatment is very much to the point 
and laid the foundations for subsequent research on this subject, but more detailed 
studies have now appeared. 
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(8) Inari Nissen tej H &, Hokekyo ichijo shiso no kenkyit #:388E — FEB AAO WIR, (A study 
of the One Vehicle thought of the Lotus Siitra). Tokyo: Sankib6 Busshorin, 1975. 

This work contains a discussion of the different ways in which the text of the Lotus 
Stitra was subdivided in China, and it also deals with various interpretations of the 
concept of the One Vehicle. In content it is of an introductory nature. 


(9) Maruyama Takao FLU 4BE, Hokke kyogaku kenkyti josetsu—Kichizé ni okeru juyo to 
tenkai FRA SH AR MB IC BIT SS & SRR (An introduction to the study of 
Lotus doctrine: Its acceptance and development in the case of Jizang). Kyoto: Heirakuji 
Shoten, 1978. 

As is indicated by the subtitle, this work brings together the author’s research on 
Jizang’s commentaries on the Lotus Sétra. Since the amount of research on Jizang’s 
commentaries prior to the publication of this volume was by no means substantial, it may 
be considered to have greatly stimulated subsequent research. Chapter 2 of the 
“Introduction” contains a convenient overview of previous research on Jizang’s 
commentaries on the Lotus Siitra entitled “The study of Chinese Lotus doctrine in modern 
Japan: with a focus on Jizang.” The main body of the book is divided into two parts, and 
Part 1 (“The acceptance and development of the idea of the integration of three vehicles 
into one vehicle in the Lotus Stitra”) consists of the following six chapters: 


Chapter 1: A summary of Jizang’s conception of the integration of three vehicles 
into one vehicle in the Lotus Sutra 

Chapter 2: The five vehicles and three inductions in the Fahua xuanlun 

Chapter 3: The five vehicles and the three herbs and two trees in the chapter 
“Parable of Medicinal Herbs” 

Chapter 4: The theory that the one vehicle is true and the two vehicles are provisional 
and the theory that the one vehicle is true and the three vehicles are provisional 
in the Fabua yishu 

Chapter 5: The inclusion of the one vehicle in the three vehicles and exclusion of 
the one vehicle from the three vehicles in the Fabua youyi 

Chapter 6: The view of the Buddha’s body in the Fabua youyi 


Part 2 (“Various questions in the study of Lotus doctrine”) consists of four chapters, 
and the chapters of relevance here are as follows: 


Chapter 2: Jizang’s view of the three periods [of the True Dharma, Imitative Dharma 
and Latter Dharma] and the subsequent five hundred years 

Chapter 3: The concept of the Last (Days of the] Dharma and the subsequent five 
hundred years in China 


This book closes with an annotated Japanese translation of the Fahbua youyi (in the 
traditional kundoku lla style). 


(10) Hirai Shun’ei 7FH-E28, Hokke mongu no seiritsu ni kansuru kenkya (EHEC OD BOT 
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IC BY S S WEE (A study of the compilation of the Fahua wenju). Tokyo: Shunjitsha, 1985. 

The objective of this work is to demonstrate that the Fahua wenju, counted among 
the three main works of the Tiantai school, was composed after Zhiyi’s death by his 
disciple Guanding, who based himself completely on Jizang’s Fabua xuanlun and Fahua 
yishu, to which he referred and on which he modeled the Fahua wenju. The text-critical 
study of Zhiyi’s writings had been initiated by Sat6 Tetsuei (see (4) above), but it was 
still not totally free of the constraints of sectarian loyalties and it had not been sufficiently 
thorough-going as textual criticism per se. But as a result of Hirai’s study, the dependence 
of the Fabua wenju on Jizang’s commentaries was fully elucidated. Since this work represents 
an epoch-making study of the relationship obtaining between Zhiyi’s and Jizang’s 
commentaries on the Lotus Satra, I shall discuss it in some detail. The table of contents is 
as follows: 


Part 1: Introduction: Zhiyi and Jizang—Problems Surrounding Their Commentaries 
on the Sdtras 
Chapter 1: Zhiyi and Jizang’s Commentaries on the Satras 
Chapter 2: Various Problems concerning Zhiyi’s Commentaries on the 
Vimalakirtinirdesa 
Chapter 3: The Fabua xuanyi and Fahua xuanlun 
Part 2: Criticisms of the Compilational Background and Tradition of the Fahua 
wenju 
Chapter 1: Compilational Background of the Fabua wenju 
Chapter 2: Textual Editions of the Fabua wenju 
Chapter 3: Problems concerning the Analytical Breakdown of the Satra 
Chapter 4: The Meaning of the Four Methods of Interpretation Employed in 
the Fahua wenju and Jizang’s Four Methods of Interpretation 
Chapter 5: Quoted Works Found in the Fabua wenju and Fahua xuanlun 
Chapter 6: Accounts of Jizang Found in Shoshin’s Hokkesho shiki 
Part 3: Quotations from Jizang’s Commentaries and Treatises in the Fahua wenju 
Section 1: The Fahua wenju and Fabua xuanlun 
Section 2: The Fabua wenju and Fabua yishu 


In Chapter i of Part 1 Hirai criticizes Saté Tetsuei’s study of the commentaries on 
the Vajracchedika Prayiapéramita ascribed to Zhiyi and Jizang and puts forward a new 
view. It is believed that the Fingang Banruo jing shu BWR Gi (Commentary on the 
Vajracchedika-Prajnaéparamita-sitra) in 1 fascicle ascribed to Zhiyi was not actually 
composed by Zhiyi, and when it is compared with the Fingang Banruo shu WUE Git 
(Commentary on the Vajracchedika Prajiaparamita) in 4 fascicles by Jizang, a considerable 
number of parallel passages are found in both works. According to Satd, when this is 
taken into consideration with the fact that the author of passages from the commentary 
ascribed to Zhiyi is criticized by Jizang and referred to as “a certain person,” it would 
suggest that the commentary ascribed to Zhiyi predates that by Jizang. Saté maintains, 
moreover, that since Jizang goes so far as to adopt in toto the sitra subdivisions of the 
commentary ascribed to Zhiyi, it may be assumed that the real author of this commentary, 
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although difficult to pinpoint, was someone whom Jizang held in high regard. 

By carefully comparing the two texts, however, Hirai demonstrates that the author 
of the commentary ascribed to Zhiyi plagiarized the “views of a certain person” in 
Jizang’s commentary, citing them as if they were his own, and that he based himself 
completely on Jizang’s commentary, referring to it and modeling his own commentary 
on it. It is thus shown that the Fingang Banruo jing shu, traditionally ascribed to Zhiyi, 
was, as already recognized by Sato, an apocryphal work and that its real author was not 
someone predating Jizang, as maintained by Sato, but an adherent of the Tiantai school 
postdating Jizang. 

Chapter 2 deals with Zhiyi’s commentaries on the Vimalakirtinirdesa-siitra (Weimo 
jing xuanshu, #EFERE YH [Profound Commentary on the Vimala[kirtil-stitra; 6 fasc.] and 
fascicles 1-25 of the Weimo jing wenshu, #EPA€E5CH [Annotated Commentary on the 
Vimala{kirti)-stitra, 28 fasc.}), to which great importance has been traditionally attached 
since they have been regarded as representative of the few works actually composed by 
Zhiyi. In 598, the year following Zhiyi’s death, they were presented by Guanding and 
Puming #49 to King Guang of Jin 4 ES (who later became the emperor Yangdi #87 
), and since Jizang, who was then in Chang’an, would have written his commentaries on 
the Vimalakirtinirdesa-sitra (Fingming xuanlun %% Xia [Treatise on the Profundity of 
the Vimalakirti; 8 fasc.], Weimo jing lieshu #ERESRAG [Brief Commentary on the 
Vimalalkirti|-stitra, 5 fasc.) and Weimo jing yishu #€PERERHi [Commentary on the 
Vimalalkirti)-sitra, 6 fasc.}) no earlier than 599, it is properly speaking inconceivable that 
there should be evidence of any influence of Jizang’s commentaries in Zhiyi’s commentaries. 
But given that Zhiyi himself expected his disciples to make additions and corrections to 
his commentaries and that there is a strong possibility that Guanding and Jizang met in 
Chang’an, it is possible that there may be evidence of influence from Jizang’s commentaries 
in Zhiyi’s commentaries, and when the commentaries of both are compared, it is in fact 
possible to discover a number of passages in Zhiyi’s commentaries, although few in 
number, where reference has been made to Jizang’s commentaries. By this means Hirai 
seeks to demonstrate that even Zhiyi’s commentaries on the Vimalakirtinirdesa-sittra are 
not untouched by the general tendency evident in Zhiyi’s stitra commentaries, namely, 
the tendency to be marked by the influence of Jizang’s commentaries. 

Chapter 3 deals with the Fahua xuanyi, a work which according to the later traditions 
of the Tiantai school represents either a record of notes taken by Guanding of lectures 
given by Zhiyi on specific dates at specific places or a record of Zhiyi’s lectures to which 
Guanding added his own views. But according to Hirai, the Fabua xuanyi is of a totally 
different character, and he entertains strong suspicions that the entire work was composed 
by Guanding himself and that Zhiyi played no part whatsoever in its composition. As is 
discussed below, Hirai entertains similar suspicions in regard to the Fabua wenju, and in 
this latter instance they are fully borne out by his arguments. But in the case of the 
Fabua xuanyi they are not adequately proven and remain no more than suspicions. He 
ascertains the influence of the Fabua xuanlun on Fahua xuanyi, already pointed out by 
earlier scholars, and also discusses fresh evidence of this influence, demonstrating that 
the section “Introducing Old Interpretations” among the four sections on “Revealing the 
Essence of the Lotus Siitra” in the Fahua xuanyi was composed on the basis of the Fabua 
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xuanlun. But since these sections that have come under the influence of the Fabua 
xuanlun constitute but a small portion of the Fahua xuanyi as a whole, one is forced to 
conclude that Hirai’s suspicions have not been adequately proven. 

In Chapter I of Part 2 Hirai summarizes the results of his research on the compilation 
of the Fabua wenju, Guanding himself states that he heard Zhiyi lecture on the Lotus 
Siitra only once at Jinling 4B (Jianye #3%) when he was 27 years old (587) and that he 
later revised his notes at the age of 69 (629), thus producing the Fabua wenju. When 
compared with the Fabua xuanyi, however, the Fabua wenju contains in its extant form an 
incomparably larger number of passages that were written on the basis of Jizang’s Fabua 
xuanlun and Fahua yishu. The text of the Fabua wenju was, moreover, made public only 
in 629, considerably later than the Fahua xuanyi, and it is also known that Guanding’s 
revised text of the Fabua wenju was so confused that Zuoxi Xuanlang E7%XBA (673-754) 
had to reedit it. 

On the basis of the above facts, Hirai conjectures that the stance of Zhiyi, a 
revolutionary practitioner of rare genius whose expositions of the Lotus Siitra were marked 
by pithiness and profundity, would have been in direct contrast to that of the traditional 
expositors of the stitras, whose expositions were always literal, and he therefore suggests 
that Zhiyi himself did not in fact give any lectures expounding the sitra text word-by-word 
or, if he did, it would have been only in a very incomplete form. If this should have been 
so, it then becomes possible to explain the reasons for the considerable delay in the 
compilation of the Fahua wenju and for the marked influence of Jizang’s commentaries. 
Hirai also makes the bold suggestion that Guanding waited until after the death of 
Jizang (623), author of the Fahua xuanlun and Fabua yishu on which the Fahua wenju is 
totally dependent, before making public the text of the Fabua wenju. 

As for Guanding’s motivation in composing the Fahua wenju, Hirai perceives here a 
strong desire on the part of Guanding to exalt the achievements of Zhiyi, a revolutionary 
practitioner of rare qualities, by further attributing to him the status of a traditional sitra 
commentator. In addition, Hirai also speculates that Guanding himself wrote only a part 
of the extant text of the Fabua wenju and that it may have been revised and expanded by 
later scholars. In Chapter 2 Hirai collates the Ming 48 edition of the Fahua wenju, used 
as the base text of the Taisho edition, with the Horya-ji #4é*#manuscript (also referred 
to by the editors of the Taish6 edition) and the manuscript formerly kept at Ishiyama-dera 
43 and thought to date from the early Heian 44% period (with only fasc. 1 extant), 
and he presents some fresh material based on his collation of fascicle 1. 

Chapter 3 deals with the subdivision of the text of the Lotus Sitra as presented in 
the Fabua wenju, where it is divided into the essential teachings (benamen ASF) and trace 
teachings (jimen akF4), both of which are further subdivided into an introductory section, 
a main section and a closing section. Hirai suggests that this method of subdivision is not 
based on Zhiyi’s exposition, but was devised anew by Guanding with reference to Jizang’s 
Fahua yishu, and he also makes the comment that it is not as logically consistent as 
Jizang’s subdivision of the text. 

In Chapter 4 Hirai examines the four methods of interpretation employed in the 
Fahua wenju (yinyuan-shi RFE, yuejiac-shi BR, benji-shi AA and guanxin-shi GUL 
#2), maintaining that as methods of scriptural exegesis they have neither universality nor 
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validity, and he suggests that when one takes into account the similarities between the 
basic ideas behind these methods of interpretation and Jizang’s fourfold interpretation, 
consisting of suiming-shi BA%4 (interpretation according to key constituent terms, or 
ordinary interpretation based on literal meaning), yinyuan-shi ak (interpretation on 
the basis of cause and condition, or interpretation focusing on the semantic interdependence 
between one concept and another and on their interdependence), /ijiao-shi BAH 
(interpretation according to principle and teaching, or interpretation that presents by 
means of concepts the ultimate truth transcending conceptual understanding) and wafang- 
shi %£77 #8 (unlimited interpretation, or interpretation that takes cognizance of the free 
play of ultimate truth from the standpoint of ultimate truth), there is a possibility that 
they were formulated by Guanding under the influence of Jizang’. 

In Chapter 5 Hirai compares the works quoted in the Fahua wenju with those 
quoted in the Fabua xuanlun and, pointing out that not only do both works share a 
considerable number of sources, but there are also many identical passages quoted in 


? See Kanno Hiroshi, “Hokke mongu ni okeru shishushaku ni tsuite (On the “Four Interpretations” of the 
Fabua wenju),” Indogaku Bukkyé gaku kenkyd 54.1(December 2005): 79-87. This paper reconsiders the 
applicability of Hirai’s critical assessment of the “four interpretations” of the Fabua wenju: (1) interpretation 
according to cause and condition (i@x##), (2) interpretation on the basis of doctrinal teaching (W#X¥%), 
(3) interpretation from the perspective of original ground and manifest trace (4¢xh¥¥), and (4) interpretation 
from the perspective of contemplating the mind (@-L¥#). On the basis of the substantial resemblance of 
Jizang’s “four interpretations” to the “four interpretations” of the Fabua wenju, including their common 
adoption of “four” categories, Hirai inferred that the system of the Fahua wenju was formed through 
reference to Jizang’s “four interpretations”, namely, (1) SA 4¥# (or on the basis of key terms fk 4:¥#), (2) 
Fk (or through mutual reference H#Hf¥; alternatively, through mutual conditioning HF), (3) 
interpretation with intention to reveal ultimate reality HAS *# (or BEBOR), and (4) AM. Hirai further 
noted that the “four interpretations” of the Fabua wenju lacked both universality and suitability as a 
method for scriptural exegesis in comparison to Jizang’s system. 

However, the author has ascertained that “interpretation on the basis of doctrinal teaching” and 
“interpretation from the perspective of contemplating the mind” were already established in the Weimo 
wenshu (Interlinear Commentary on the Vimalakirti Sitra), and that forms of interpretation can be found 
there which also possibly anticipate the development of “interpretation according to cause and condition” 
and “interpretation from the perspective of original ground and manifest trace”. Therefore, even though it 
is conceivable that the four interpretations of the Fahua wenju were influenced by Jizang’s four forms of 
interpretation, the author thinks that they were not a “totally pointless act of plagiarism” as Hirai has 
concluded. Moreover, the similarity of the two systems of interpretation suggested by Hirai (that is to say, 
the four interpretations of the Fabua wenju and the four interpretations of Jizang) are shown to be largely 
groundless. 

If we were to ask whether the four interpretations are applied systematically through the entire text of 
the Fabua wenju, then one cannot say that this is the case, for it must be admitted that there are instances 
where the application is unsuccessful. When it comes to this kind of scriptural exegesis, the author thinks 
that perhaps we should be satisfied with simply presenting the basic idea and providing a few exemplary 
applications on behalf of the reader. In point of fact, interlinear strra commentaries consist almost entirely 
of analytic parsing of stitra text and explanation of the meaning of individual words. 

Finally, the author points out that three of Jizang’s four interpretations are not only presented as a 
discrete set in Huijun’s A!) Dasheng silun vuanyt ji KAR ABAC but that the beginnings of the 
“unlimited interpretation” can also be seen there. Moreover, the form of interpretation in Jizang’s system 
that properly corresponds to “interpretation from the perspective of contemplating the mind” is not the 
“unlimited interpretation” but, in fact, the “contemplation of non-arising (#42 #4) that appears in the 
Fabua tonglile. 
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both works, he suggests that this too is the result of the author of the Fahua wenju having 
referred to the Fabua xuanlun. 

Chapter 6 deals with the Hokke sho shiki #4: #864, a0 (Private Notes for a Commentary 
on the Lotus Sutra by the Japanese scholar Hocchibo Shéshin # Hise I (12th cent—early 
13th cent.), and, noting that this work refers to Jizang’s Fabua xuanlun, Hirai points out 
that Shdshin levels severe criticism at Miaole Dashi Zhanran #>4¢-ARHER (711-782) 
for having presented erroneous interpretations in his Fabua wenju ji #8 4) 30 (Notes 
on the Fabua wenju) as a result of his failure to refer to the Fahua xuanlun. 

Part 3 constitutes the central part of Hirai’s book, and in Section 1 he compares 
parallel passages in the Fahua wenju and Fabua xuanlun and demonstrates that the Fahua 
wenju was written after the model of the Fabua xuanlun, while in Section 2 he compares 
parallel passages in the Fahua wenju and Fabua yishu and similarly demonstrates that the 
Fahua wenju was written with reference to the Fabua yishu too, although its dependence 
on the Fabua yishu is not as great as its dependence on the Fabua xuanlun. 

As a result of Hirai’s research, it has now become necessary to undertake careful 
comparisons with Jizang’s commentaries on the Lotus Siitra when studying Zhiyi’s Fabua 
wenju, and this is greatly facilitated by the fact that Hirai’s book presents all the material 
from Jizang’s commentaries on which the Fahua wenju draws.’ 


(11) Tada Késhé # HIE, Hokke gengi k#8X3% (The Fabua xuanyi). Tokyo: Daiz6 
Shuppan, 1985. 

This work presents the original text of fascicle 1 of the Fabua xuanyi together with a 
rendition in the traditional kundoku style, a modern Japanese translation, notes, and an 
exposition of its content. 


(12) Muranaka Yasho WP sie, Tendai kanmon no kicht RBRFAD HAW (The keynote 
of Tiantai practice). Tokyo: Sankibé Busshorin, 1986. 

This is a volume of collected papers, and those of relevance here are the following 
papers dealing primarily with Jizang’s commentaries on the Lotus Siitra: 


1. A Consideration of the Formation of Jiaxiang ##* Dashi’s Concept of “Two 
Canonical Divisions” 

2. Jiaxiang Dashi’s Ideas on Doctrinal Classiflcation 

3. The Development of Jiaxiang Dashi’s Ideas on Doctrinal Classification 

4. The Compilation and Revision of Jiaxiang Dashi’s Sat7a Commentaries 


(13) Hirai Shun’ei, Hokke genron no chiishakuteki kenkya HECRORRYAUR (An 
annotative study of the Fahua xuanlun). Tokyo: Shunjisha, 1987. 

This work represents a study of Jizang’s Fabua xuanlun. Part 1 (“Study”) consists of 
five chapters. Chapter | (“The Compilation of the Fabua xuanlun”) surveys the history 


* Concerning an impact of Hirai’s book and responses from other scholars, see Okuno Mitsuyoshi, 
“Tendai to Sanron — Hokke mongu no seiritsu ni kansuru kenkyit kank6 nijanen ni chinande—,” Komazawa 
tanki daigaku bukkyé ronsbii 11, 2005, pp. 139-157. 
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of the study of the Lotus Sdtra prior to Jizang and discusses the stance and methodology 
of Jizang’s commentary in the Fahua xuanlun. Chapter 2 (“The Fahua xuanlun and Fahua 
yij?) focusses on the criticism of Fayun’s Fabua yiji in the Fabua xuanlun, and Hirai 
discusses in particular Jizang’s criticism of Fayun’s view that the first half of the Lotus 
Siitra reveals the cause and the second half reveals the effect and his criticism of Fayun’s 
view that the Buddha’s body as described in the Lotus Sutra is impermanent. Chapter 3 
(“The Transmission of the Fabua xuanlun”) is a study of the transmission of the Fahua 
xuanlun in the Japanese Sanron = sect (corresponding to the Chinese Sanlun school). 
In Chapter 4 (“The Fahua xuanlun and Subsequent Commentaries on the Lotus Sutra”) 
Hirai examines the influence of the Fabua xuanlun on Weonhyo’s Beophwa jongyo TK HEAR 
3B Ji’s Fabua xuanzan and Prince Shotoku’s 2248 Af Hokke gisho %E#ERHt (Commentary 
on the Lotus Stra). Chapter 5 (“The Text of the Fahua xuanlun”) describes the various 
manuscripts of the Fabua xuanlun. 

Part 2 (“Annotated Translation”) presents the text of the first 4 fascicles of the 10 
fascicles of the Fabua xuanlun together with a Japanese translation in the traditional 
kundoku style and notes. In particular, the elucidation in the notes of sources quoted in 
the Fahua xuanlun is the result of considerable effort on the part of the author and will 
be of great benefit to future researchers. 


(14) Young-ho Kim, Tao-sheng’s Commentary on the Lotus Stitra: A Study and Translatian. 
Albany: State University of New York Press, 1990. 

This work presents a study and annotated English translation of Daosheng’s 
commentary on the Lotus Stitra. Since Daosheng’s commentary has not yet been translated 
into modern Japanese, this represents its first rendition into a modern language. There 
has already appeared, however, a Japanese translation in the traditional kundoku style 
(Sanké Bunka Kenkyiijo Nenpo = BRSCACTA FLAT ERR, Nos. 9 [1976] and 12 [1979]), anda 
single-character concordance has also been published privately by Okuno Mitsuyoshi & 
BF ¢R and Hareyama Shun’ei MALLS July 1992). The table of contents of Kim’s 


work is as follows: 


Part I: Introduction 
Chapter 1. Tao-shéng’s Prehistory: The State of Buddhist Studies in China 
Chapter 2. Tao-shéng’s Biography 
Chapter 3. Tao-shéng’s Works 
Chapter 4. Tao-shéng’s Doctrines 
Chapter 5. Tao-shéng’s Influence and the Impact of His Doctrines 
Part II: A Critical Study of Tao-shéng’s Commentary on the Lotus Stitra 
Chapter 6. Tao-shéng and the Saddarmapundarika 
Chapter 7. Literary Aspects 
Chapter 8. Central Ideas 
Chapter 9. Traces of Tao-shéng’s Doctrines 
Chapter 10. Conclusions 
Part IT: Translation 


430 


PDF Version: ARIRIAB X (2007) 


(15) Paul L. Swanson, Foundations of T‘ien-t‘ai Philosophy. Berkeley: Asian Humanities 
Press, 1989. 

This work contains an annotated English translation of part of the Fabua xuanyi 
(from towards the end of fascicle lb [T no. 1716, 33. 69la] to the end of fascicle 2b). 


(16) Kanno Hiroshi & 2Ft#'#, Hokke to wa nani ka—Hokke yiti o yoru FEI LVL — WK 
SER) & HELS— (What is the Lotus?: Reading the Fahua youyi). Tokyo: Shunjisha, 
1992. 

This work presents a translation in modern Japanese of the Fabua youyi together 
with a rendition in the traditional kundoku style, notes, and an exposition of its content. 


(17) Kanno Hiroshi @8F #2, Chaigoku Hokke shisé no kenkyi Ch Gil ee AR ORAL (A 
study of Chinese Thought on the Lotus Sitra). Tokyo: Shunjisha, 1994. 

This work brings together the author’s research on Chinese commentaries on the 
Lotus Stitra. It mainly researches commentaries of Daosheng, Fayun, and Jizang and 
marginally refers to the Fahua wenju and Fahua xuanyi of Zhiyi and Guanding. The table 
of contents is as follows: 


Introduction: The Structure of the Work 
PART 1: Commentaries on the Lotus Siitra Prior to Jizang # ik 
Chapter 1: The Views of Kumirajiva MEBRE{T, Huiguan 3t#, and Sengrui fa @ 
on the Lotus Siitra 
1. Defining the Problem 
2. Kumirajiva’s Views on the Lotus Sutra as Presented in the Dasheng dayi zhang 
RRKRE 
3. Huiguan’s Views on the Lotus Siitra as Seen in the Fabua zongyao xu }E3ERR 
EF 
4. Sengrui’s Views on the Lotus Siitra as Seen in the Fabua jing houxu (ERER IK 
FF 
Chapter 2: Daosheng’s 18 Miaofa lianhua jing shu RYE BIER 
Introduction 
1. Daosheng’s Understanding of the Structure of the Lotus Sutra 
2. The Method of Scriptural Exegesis Used by Daosheng in the Miaofa lianhua 
jing shu 
3. Daosheng’s Concept of 7 (Hf, “Salvific Impetus”) and Ganying (EXE, “Resonant 
Stimulus and Response”) 
4. The Concept of Li (#2, “Noumenal Principle”) in the Miaofa lianbua jing shu 
Supplement 1: Examples of Daosheng’s Usage of Li in the Zhu weimojie jing 
AEE ar aE 
Supplement 2: Examples of Daosheng’s Usage of Li in the Dabanniepan jing jijie 
AOE ER AES IF 
Chapter 3: The Fragments of Liuqiu’s B/#L Zhu fabua jing TETRRER 
Chapter 4: A Study of the Fahua yiji E389¢ac Fayun ES 
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Introduction 
1. The Lecturer, Fayun, and the Recorder of the Fahua yiji 
2. A Study of the Comprehensive Explanations that Introduce the Fabua yiji 
3. The Interpretation of the Concept of the One Vehicle Offered in the Fahua 
yiji: The Theory of Provisional Wisdom and Real Wisdom and the Theory 
of Cause and Effect 
4. A Comparative Study of Fayun’s Fahua yiji and Manuscripts Bearing the 
Title, “Fahua yij” Discovered at Dunhuang 
Chapter 5: Huisi’s #8 Fabua jing anlexing yi EEC RBITE 
PART 2: The Commentaries on the Lotus Siitra Composed by Jizang 
Chapter I: Preliminary Text-critical Research on Jizang’s Commentaries on the 
Lotus Stitra 
Introduction 
1. The Relative Order of Composition of Jizang’s Commentaries on the Lotus 
Sutra 
2. Individual Summaries of Jizang’s Commentaries on the Lotus Stitra 
3. An Analysis of Jizang’s Interpretation of the First Chapter of the Lotus Sutra 
According to the Fahua tongliie EES 
Chapter 2: Jizang’s System of Doctrinal Classification and His Views on the Lotus 
Stitra 
Introduction 
1. Jizang’s Views on the Sittras 
2. The Three Dharma-wheels of Jizang 
3, Jizang’s Notion of the Four Disciplines 
4. Jizang’s Notion of the Bodhisattva who Proceeds Directly to the Mahayana 
and the Bodhisattva who Switches from the Hinayana to the Mahayana 
5. Jizang’s Comparisons of the Lotus Siitra with Other Mahayana Sitras 
6. Jizang’s View of the Concept of Buddha-nature of the Lotus Siitra 
7. Jizang’s View of the Zong %% (“Principal Purport”) of the Lotus Sitra 
Chapter 3: The Interpretation of the Title of the Lotus Sutra, “Miaofa lianhua jing” 
Introduction 
1. The Interpretation of the Word “Miao” #) (“Subtlety”) 
2. The Interpretation of the Term “Fa” ?#& (“Dharma”) and the Theory of the 
Eternity of the Buddha 
3. The Interpretation of the Term “Lianhua” #32 (“Lotus blossom”) 
PART 3: The Interpretation of the Allegory in the Belief and Understanding Chapter 
of the Lotus Siitra and its Bearing on Doctrinal Classification 
Introduction 
Chapter |: The Allegory in Daosheng’s Miaofa lianhua jing shu 
Chapter 2: The Allegory in Fayun’s Fahua yiji 
Chapter 3: The Allegory in Jizang’s Commentaries on the Lotus Sutra 
1. The Allegory in the Fabua xuanlun YE 3 Hi 
2. The Allegory in the Fabua yishu RE REGi 
3. The Allegory in the Fabua tongliie 
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Chapter 4: The Allegory in the Fahua wenju of Zhiyi #¥8 and Guanding ##]K 


This book is a study of representative Chinese exegetical works on the Miaofa 
lianhua jing, Kumarajiva’s (344-413 or 350-409) translation of the Saddharmapundarika- 
siitra or “Lotus Sutra.” Among the various exegetical works on the Lotus Sutra extant 
today, the earliest is the Miaofa lianbua jing shu by Zhu Daosheng (355 ?-434). Next in 
time comes the Fahua yiji by master Fayun (467-529) of Guangzhai 763 Monastery, and 
after that, the Fabua xuanlun, Fahua yishu, Fabua youyi, and Fabua tongliie—all of which 
are works by Jizang (549-623), the grand master of Jiaxiang 344. Jizang was the great 
systematizer of the Sanlun (Three Treatises) line of teaching, as well as the most prolific 
author of commentaries on the Lotus. 

After Jizang we have the Fahua xuanyi and Fabua wenju. These two works are both 
attributed to Zhiyi but may be more accurately described as compilations produced in 
cooperation with Zhiyi’s disciple, Zhang’an Guanding (561-632). Finally, there is the 
Fabua jing xuanzan by Ji 3k, the grand master of Ci’en 4&4 [Monastery] and a major 
figure in the Faxiang @harma-laksana) school. 

Daosheng, Fayun, Jizang, Zhiyi, Guanding, and Ji were all illustrious figures in 
Chinese Buddhism who, from various religious and scholastic perspectives, can be said to 
have contributed substantially to the study of the Lotus Sitra. The aim of this book is the 
study of their commentaries on the Lotus Sdtra in China. However, since it is not 
possible to cover all of the exegetical treatises on the Lotus listed above, the author has 
decided to focus on the Lotus commentaries of Daosheng, Fayun, and Jizang. This study 
is organized according to three main parts, which contain a total of twelve chapters. 

Part One, titled “Commentaries on the Lotus Siitra Prior to Jizang,” mainly researches 
Lotus commentaries composed prior to Jizang. As mentioned above, this part does not 
include the Fabua xuanyi and Fabua wenju of Zhiyi and Guanding because they were 
written under the influence of Jizang’s Lotus commentaries. Even though Kumiarajiva, 
Huiguan and Sengrui did not write Lotus commentaries, there are some materials which 
enable us to investigate their views on the Lotws Siitra and I have used those materials. 
This part consists of five chapters. 

Chapter one, “The Views of Kumarajiva, Huiguan and Sengrui on the Lotus Sutra,” 
contains a study of the Dasheng dayi zhang, a compendium of exchanges between Kumarajiva 
and Lushan Huiyuan jit U383 (334-416) containing materials that allow us to elicit 
Kumirajiva’s views on the Lotus Siitra. In addition, we have Huiguan’s Fahua zongyao xu 
and Sengrui’s Fahua jing bouxu, two short prefaces by students of Kumarajiva which 
illuminate their respective views on the Lotus Siitra. 

Chapter two, “Daosheng’s Miaofa lianbua jing shu” consists of four sections. Because 
it is an important precondition for clarifying his views on the Lotus Siitra, the first 
section, titled “Daosheng’s Understanding of the Structure of the Lotus Saitra,” examines 
how Daosheng understands the structural arrangement of the twenty-seven chapters of 
the Lotus Siitra. Prior to embarking on its passage-by-passage explanation of the siitra’s 
textual content, Daosheng discusses the placement and significance of the chapter within 
the overall siitra. Therefore the author considers how Daosheng understands the structural 
arrangement of the Lotus Szitra using his discussions as basic sourse materials. 
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Bearing in mind the historical development of sitra exegesis as it unfolded in China, 
in section two, “The Method of Scriptural Exegesis Used by Daosheng in the Miaofa 
lianhua jing shu,” the author clarifies the method of sitra exegesis found in the Miaofa 
lianhua jing shu, thereby laying the foundation for pursuing the comparative study of 
commentaries of later periods.’ First the author looks at the formal features of his 
commentary, including such points as: (a) the retention of a section that resembles the 
section on explanation of the “intention or motive behind the satra’s origin” (aiyi KE) 
that we find in later commentaries; (b) evidence of explicit segmentation or division of 
the siitra text; (c) indication of the passage that is to be explained (through citation of its 
opening and closing lines); (d) explanatory notes on transliterations; and (e) inclusion of 
alternative interpretations that differ from that of Daosheng. Secondly, the author inquires 
into Daosheng’s explanations of the sitra’s verses. Thirdly, the author clarifies the 
fundamental orientation and theoretical organization of the interpretations of the sitra. 

Section three, “Daosheng’s Concept of 7i and Ganying,” examines the important 
term, ‘i #8” (“salvific impetus”), which serves as a theoretical framework for Daosheng’s 
scriptural exegesis, and places it within the context of its association with the concept of 
ganying FRE or “resonant stimulus and response.” The author clarifies that the salvific 
impetus, which was founded as a Buddhist terminology in Chinese Buddhism, represents 
the “constructive aspect of the sentient being that moves the Buddhas and bodhisattvas 
to manifest and, subsequently, receives that response.” 

Section four, “The Concept of Li in the Miaofa lianhua jing shu,” focuses on the 
concept of /i ## (“noumenal principle”), another term that functions as an important 
theoretical linchpin for Daoshng’s scriptural exegesis. The author indicates all the examples 
of Daosheng’s usage in the Miaofa lianhua jing shu, the Zhu weimojie jing, and Dabanniepan 
jing jijte. 

Chapter three, “The Fragments of Liu Qiu’s SIL Zhu Fahua jing,” assembles 
fragments of Liu qiu’s (438-495) Zhu Fabua jing from the Lotus Satra commentaries of 
Jizang and investigates one aspect of his thought. Liu Qiu was a Buddhist layman in 
southern Qi ## and even though his Zhu fahua jing is not extant, fortunately we find 
approximately fifty citations in Jizang’s Lotus Siitra commentaries. 

Chapter four, “A Study of the Fabua yiji of Fayun,” consists of the following four 
sections: In section one, “The Lecturer, Fayun, and the Recorder of the Fabua yiji,” the 
author considers how the Fahua yiji deals with the theories of Fayun and which were 
transmitted to his academic genealogy. As a result of this consideration, the author 
postulates that the Fabua yii is not just a verbatim record of Fayun’s lectures, but that, in 
fact, one can detect traces of where the disciple who actually wrote down Fayun’s Fabua 
yti substantiated his own efforts at exegetical interpretation based on Fayun’s explanations. 

In section two, “A Study of the Comprehensive Explanations that Introduce the 
Fabua yiji,” the author provides a complete translation of the introductory section of the 
Fabua yiji, which offers the most comprehensive exposition of Fayun’s views on the Lotus 
Stitra. Then, through additional critical analysis and commentary, I investigate Fayun’s 


* See Hiroshi Kanno, “Chinese Buddhist Sutra Commentaries of the Early Period,” in: Annual Report of 
The International Research Institute for Advanced Buddhology at Soka University for the Academic Year 2002, 
vol. VI, 2003, pp. 301-20. 
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ideas concerning doctrinal classification and his explanation of the title and structural 
divisions of the sittra. 

Section three, “The Interpretation of the Concept of the One Vehicle Offered in 
the Fahua yiji: The Theory of Provisional Wisdom and Real Wisdom and the Theory of 
Cause and Effect,” investigates how Fayun understands the idea of the one vehicle (one 
of the central concepts of the Lotus Sutra) as expounded in the Skillful Means chapter of 
the Lotus. As the basis for this study, I rely on the two main theories that serve as the 
framework for the interpretation of the One Vehicle devised personally by Fayun—that 
is, his theory of provisional wisdom and real wisdom and his theory of cause and effect. ° 

In section four, “A Comparative Study of Fayun’s Fabua yiji and Manuscripts Bearing 
the Title, ‘Fahua yij? Discovered at Dunhuang,” the author examines differences in the 
concepts of doctrinal classification found in Fayun’s Fabua yiji and the Dunhuang 
manuscripts of the Fahua yiji (S 2733 and S 4102). In addition, the author attempts to 
compare the two by establishing various topical sections that deal with their respective 
forms and methods of scriptural exegesis. 

Chapter five, titled “Huisi’s Pahua jing anlexing yi,’ 
Sitra, using as its source his Fabua jing anlexing yi, a treatise dedicated to topic of the 
Lotus Siitra’s “course of ease and bliss.” 

Part Two, “The Commentaries on the Lotus Satra Composed by Jizang,” considers 
Jizang’s views on the Lotus Sutra. Jizang is the most prolific author of commentaries on 
the Lotus including the Fabua xuanlun (10 volumes), Fahua yishu (12 volumes), Fahua 
youyi (2 volumes or one volume), and Fahua tonglie (6 volumes). Also there is the Fabua 
lun shu }E38%ai, namely, a commentary on the Miaohua lianbua jing youbotishe ¥OTEERE 
AER BES (hereafter referred as the Fahua lun }£ #23), which was written by Vasubandhu 
and translated by Bodhiruci. This part contains three chapters. 

Chapter one, “Preliminary Text-critical Research on Jizang’s Commentaries on the 
Lotus Stitra,” is divided into the following three sections: Section one, “The Relative 
Order of Composition of Jizang’s Commentaries on the Lotus Sutra,” takes up the 
question of the order of composition of Jizang’s five works on the Lotus, including the 
Fahbua lun shu. In particular, I critique previous scholarly theories that the Fabua tongliie 
took shape after the Fabua lun shu, and offer proof that the Fabua tonghie was compiled 
before the Fabua /un shu. Section two, “Individual Summaries of Jizang’s Commentaries 
on the Lotus Sutra,” provides a brief overview of the structure, special features, and prior 
text-critical research on Jizang’s four Lotus commentaries. 

Section three, “An Analysis of Jizang’s Interpretation of the First Chapter of the 
Lotus Siitra According to the Fabua tongliie,” investigates new interpretations of the Lotus 
Stitra that appear in the Fabua tonghie for the first time but are not found in the Fabua 
yishu. Here I rely especially on the Fabua tongliie’s explanation of the Preface chapter of 


b) 


examines views on the Lotus 


the Lotus for my primary material. In particular I consider such ideas as the contemplation 
of non-arising (wusheng guan #4 $i) and the notion of the Lotus Sitra’s four locations 
and seven assemblies (sichu gibui et). 

Chapter two, “Jizang’s System of Doctrinal Classification and His Views on the 
Lotus Siitra,” contains seven sections. Section one, “Jizang’s Views on the Sittras,” examines 
Jizang’s tendency to ascribe equal value to all of the Mahayana sitras, as well as various 
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other related issues. The author considers Jizang’s answer to the problems such as why 
Hinaya4na siitras are excluded from the groups possessing equal value and why there exist 
many Mahayana sutras, if they are equal in value. 

Section two, “The Three Dharma-wheels of Jizang,” considers the process by 
which the concept of the three dharma-wheels (original dharma-wheel #24 7&8, derivative 
dharma-wheel #£ 74g and dharma-wheel that assimilates the derivative into the original 
He KBR ARTERR) took shape, the three dharma-wheels being a scheme of doctrinal 
classification devised for the purpose of proving that the Avatamsaka Siitra and the Lotus 
Stitra are of equal value, on the basis of the standpoint that all of the Mahayana sitras are 
equal in value. Various conceptual issues pertaining to the three dharma-wheels are also 
examined. 

Section three, “Jizang’s Notion of the Four Disciplines,” addresses the meaning of 
the four disciplines and the process by which they were formulated. The concept of the 
four disciplines was devised by Jizang and is used to describe four forms of teaching that 
occur between the Buddha’s preaching of the Avatamsaka Stitra and the Lotus Satra—i.e., 
(1) the teaching of humans and gods, (2) the teaching of the two vehicles, (3) the 
teaching for oneself, and (4) the teaching for others. 

Section four, “Jizang’s Notion of the Bodhisattva who Proceeds Directly to the 
Mahayana and the Bodhisattva who Switches from the Hinayana to the Mahayana,” 
clarifies the meaning of Jizang’s concept of the two types of bodhisattva, as well as the 
process by which it took shape. The bodhisattva who proceeds directly to the Mahayana 
refers to beings who are bodhisattvas from the start; the bodhisattva who switches from 
the Hinayana to the Mahayana refers to Sravakas who convert to the Mahayana upon 
encountering the Lotus Stitra. 

Section five, “Jizang’s Comparisons of the Lotus Siitra with Other Mahayana sittras,” 
examines Jizang’s attempts to make specific comparisons of the Lotus Satra with the 
Avatamsaka Siitra, the Prajna Stitra, the Nirvana Siitra, and the Srimala Stitra. Here the 
author addresses Jizang’s concrete criticisms of the sudden, gradual, and five-period 
schemes of doctrinal classification, all of which establish differences in value among the 
Mahayana siitras. 

Section six, “Jizang’s View of the Concept of Buddha-nature of the Lotus Siitra,” 
investigates the methods by which Jizang substantiates his claim that the doctrine of the 
Buddha-nature, which is unique to the Nirvana Sutra, is also expounded in the Lotus 
Stitra. In this respect, it is also a comparative study of Jizang’s views on the Lotus and the 
Nirvana Sutra. 

Section seven, “Jizang’s View of the Zong of the Lotus Sutra,” examines Jizang’s 
critique of prevailing theories regarding the zong A or “principal purport” of the Lotus 
Siitra, as well as the most salient features of Jizang’s thought. 

Chapter three, “The Interpretation of the Title of the Lotus Stra,” examines Jizang’s 
interpretation of the five characters that make up the Chinese title of the Lotus Satra—.e., 
Miaofa lianbua jing. Explaining the sutra title is the important method of Chinese sittra 


* See Hiroshi Kanno, “The Three Dharma-wheels of Jizang H#&,” BUDDHISM AND INDIAN STUDIES 
In HONOUR of Professor Sodo MORI, Hamamatsu, Japan, 2002: Kokusai Bukkyo Kyokai, pp. 399-412. 
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exegesis. The chapter itself is divided into three sections, according to the three words 
“miao,” “fa,” and “lianbua,” respectively. I review Jizang’s evaluation of the points of 
difference between the title of the Lotus as translated by Kumirajiva (i,e., Miaofa hianbua 
jing) and translated by Zhu Fahu (i,e., Zhengfa bua jing), especially with respect to the 
two terms “miao” and “zheng.” In addition I investigate Jizang’s notion of “relative 
subtlety” (xiangdai miao #8 ¢#¥>) and “absolute subtlety” (juedai miao #&¢¢¥>) and their 
relationship to the interpretation given them by Zhiyi and Guanding in the Fabua 
xuanyi,® and I examine the content of Jizang’s critique of Fayun’s theory that the Lorus 
Sutra presents the Buddha as non-eternal. This investigates the methods by which Jizang 
substantiates his claim that the doctrine of the eternal Buddha, which is unique to the 
Nirvana Siitra, is also expounded in the Lotus Siitra. In this respect, it is also a comparative 
study of Jizang’s views on the Lotus and the Nirvana Sitra. 

Part Three, “The Interpretation of the Allegory in the Belief and Understanding 
chapter of the Lotus Satra and its Bearing on Doctrinal Classification,” focuses on the 
role that the allegory of the prodigal son in the fourth chapter of the Lotus ultimately 
played in the development of Chinese Buddhist doctrinal classification. According to 
Jizang, the Lotus Siitra organizes the span of the Buddha’s career according to a pedagogical 
strategy that proceeds from one vehicle to three vehicles and back again to one vehicle. 
This idea from the Lotus Saitra provided one of the basic rationales for doctrinal classification 
in China. However, in so far as the siitra provides only the barest outline of this scheme, 
it could not immediately account for such things as the relationship between the Hinayana 
and Mahayana, much less the complex relationship that pertains among the massive 
collection of Mahayana scriptures themselves. As a result, attention was focused on the 
allegory in the Belief and Understanding chapter, in which the Buddha tells the tale of 
the lengthy and multi-staged training of the prodigal son (who represents the sravaka). 
Here lies the reason why many commentaries on the Lotus Sutra elaborate their most 
detailed reflections on doctrinal classification in explanations of the prodigal son allegory. 

Moreover, in this third part J clarify the realities of Lotws commentarial exegesis 
examined in the previous two parts. The author deals with the Miaofa lianhua jing shu of 
Daosheng in chapter one, the Fahua yiji of Fayun in chapter two, the Fabua xuanlun, 
Fabua yishu, and Fahua tonghie of Jizang in chapter three, and the Fahua xuanyi of Zhiyi 
and Guanding in chapter four. 


(18) Kanno Hiroshi #ER##, Hokke gengi 38X38 (An annotated translation of the 
Fahua xuanyi, 3volumes). Tokyo: Daisanbunmei-sha, 1995. 
This work presents a translation in the traditional kundoku style with notes. 


(19) Hirai Shun’ei, Zoku Hokke genron no chishakuteki kenkyi GitKXHORROHA 
(An annotatives Study of the Fabua xuanlin). Tokyo: Shunjisha, 1996. 

This work presents an annotated translation (in kundoku style) of fascicles 5 to 10 of 
Jizang’s Fabua xuanlun. With this book Hirai completed his translation of the text. 


° See Hiroshi Kanno, “‘Relative Subtlery’ and ‘Absolute Subtlety’ in Zhiyi and Jizang: Concerning their 
Interpretations of the Word ‘Subtlety’ @aiao ¥b) in the Title of the Lotus Sutra,” Hokekyé to Daijékyoren no 
kenkyii TERE & KER OUR (The Lotus Stitra and related system), Tokyo: Sankib6 Busshorin, 2006. 
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(20) Fang guangchang ARES (ed.), Zangwai fojiao wenxian REIMBBOCR, the second 
volume (The Buddhist Texts Not Contained in the Tripitaka). Beijing: Zonjiao wenhua 
chubanshe BE OCAEHIML, 1996, pp. 293-354. 

This work includes a transcription of the commentary on the Lotus Satra entitled 
“Fabua jing wen watyi TREKS CFR”, which is preserved in a Dunhuang manuscript kept 
in the Shanghai Museum, 


(21) Kanno Hiroshi @2#f@, Hokke giki (An annotated translation of the Fabua yiji). 
Tokyo: Daizé Shuppan, 1996. 

This work presents a translation in the traditional kundoku style with notes and an 
exposition of its contents. 


(22) Li Zhifu GR (ed.), Miaofa lianbua jing xuanyi yanjin PTEBRBVBHF (A 
Study of The Profound Meaning of the Lotus Siitra). Taiwan: Zhonghua fojiao wenxian 
bianzhuan she "P28 RAO? MA Ha feet, 1997. 

This work presents a new punctuated and segmented edition of the Fahua xuanyi 
and allows us to understand the text more easily. Moreover, this work provides the 
sources of quotations of Buddhist scriptures in the text, summaries of all the contents, 
introductions to important passages, comments, explanations of the text, collected 
commentaries on the text, annotations of important terms, and a clarification of the 
profound significance of the text on the basis of modern academic thought. Collected 
commentaries cover many Chinese and Japanese commentaries. I think this work is very 
helpful for understanding the text. 


(23) Kanno Hiroshi BERG, Hokke gengi nyitmon TEHEKREAF (Introduction to The 
Profound Meaning of the Lotus Sutra). Tokyo: Daisanbunmei-sha, 1997. 
This work presents an introductory exposition of the Fahua xuanyi in its entirety. 


(24) Kanno Hiroshi #7 #52, Hokke toryaku 3: 82968 (dn annotated translation of the 
Fahua tonghiie, 2 volumes). Tokyo: Daizé Shuppan, 1998, 2000. 

This work presents an annotated kundoku-style translation and a transcription of a 
better manuscript kept in Shinpuku-ji K#a7F in Nagoya of Japan. Even though the text 
included in Dainippon zokuzokyo XK H 2° UKE lacks the exgesis of three chapters, i.e., 
“the Parable of the Medicinal Herbs”, “Bestowal of Prophecy”, and “the Parable of the 
Phantom City,” the new manuscript preserves these parts. 


” See Kanno Hiroshi, “Hokekyomon gegi kenkya josetsu (Preliminary Study on the Fabua jing wen waiyi in 
Dunhuang),” Indogaku Bukkyé gaku kenkyit 55.1 (December 2006): 499-492. This text is not an interlinear 
commentary on the Lotus Satra, but a kind of commentary which takes up some important issues concerning 
the Lotus Sitra and develops them in a question-and-answer format. This manuscript was copied by a 
monk in 545 according to the colophon. Needless to say, the text must have been compiled earlier than 
545. Therefore it is very important material with regard to the study of Chinese commentaries on the 
Lotus Stitra. This paper provides a general survey of the text. 
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(25) Zhu Feng’ao RET, Miaofa lianhua jing wenju jiaoshi WERE SCA) EE (Annotation 
of the Fahua wenju). Beijing: Zonjiao wenhua chubanshe, 2000. 
This work presents a new punctuated and annotated edition of the Fabua wenju. 


(26) Okuno Mitsuyoshi BERIEH, Bussha shiso no tenkai—Kichizé 0 Chashin to shita 
“Hokkeron” juyoshi (MEBBORR—SRMEPDCUR kia SAR-— (The 
development of Buddha-nature: The history of the acceptance of the Fahua lun by 
Jizang). Tokyo: Daizé Shuppan, 2002. 

This work presents Jizang’s views on the Lotus Siitra and naturally researches Jizang’s 
commentaries on the Lotus Saitra. The table of contents is as follows: 


Preface 
Part 1: The Use of the Fabua /un and the Idea of Buddha-nature by Jizang and Later 
Writers 
Chapter 1: On the Fabua lun 
Chapter 2: Jizang’s Theories and the Fahua lun 
1. The Chracterestics of Jizang’s Use of the Fabua lun 
2. Jizang’s Actual Use of the Fabua lun: Concerning the Sentence “There are 
theories of Buddha-nature in seven places [in the Lotus Sitra].” 
3. Jizang’s Interpretation of “fo zhijian (HI Fi” 
Chapter 3: Jizang on the Attainment of Buddhahood by Srivakas 
~ Chapter 4: Jizang and the Idea of Buddha-nature 
Chapter 5: Tiantai Theories and the Fahua lun 
1. The Acceptance of the Fabua /un in Tiantai: A Comparison with Jizang 
2. Saichd’s Ideas concerning the Prediction to Buddhahood 
3. Enchin and Jizang: Concerning their Interpretations of the Fabua lun 
4. The Interpretation of the Fahua lun in Ichijé yoketsu —FeZEIR Especially 
Focused on the Prediction of Sravakas to Buddhahood 
Supplement 1: Recent Studies on the Mahdparinirvana Siitra: Focused on the 
Icchantika Theory 
Supplement 2: On the Sam-byé-dé-gi = %% 3% attributed to Saicho 
Part 2: A Study of the Formation of Jizang’s Thought 
Chapter 1: Jizang on the Transformation of Fixed Karma 
Chapter 2: “Aquisition” and “Non-acquisition” according to Jizang: Acquisition as 
the First Gate to Non-aquisition 
Chapter 3: Jizang on “Non-dispute” 
Chapter 4: Jizang’s Understanding of the Four Siddhantas 
Chapter 5: Jizang’s Theories and the Avatamsaka Sutra 
Chapter 6: Jizang’s Theories and the Theory of the Realization of Buddhahood by 
Grasses and Trees 


This book is organized according to two main parts, which contain a total of eleven 


chapters. Part one, titled “The Use of the Fahua /un and the Idea of Buddha-nature by 
Jizang and Later Writers” consists of five chapters. Chapter one, “On the Fabua lun” 
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presents a reflection of past research on the Fabua lun, which is the central focus of this 
book, a bibliographical essay and also expresses the author’s perspectives. 

Chapter two, “Jizang’s Theories and the Fabua Jun,” consists of three sections. This 
chapter clarifies why Jizang incorporates the idea of Buddha-nature into his interpretation 
of the Lotus Siitra and where in the Fabua Jun he reads the idea of Buddha-nature in it. 
The author especially discusses characteristics of Jizang’s interpretation of the Lotus 
Sutra focusing on the term “fo zhijian” in the Skillful Means chapter of the Lotus Sutra. 

Chapter three, “Jizang on the Attainment of Buddhahood by Sravakas,” criticizes 
the study of Suemitsu Yasumasa’ that the theory of five different natures, which the 
Consciousness Only school established around the fourth century in India, can be seen 
in Jizang’s thought. This chapter and the following chapter, “Jizang and the Idea of 
Buddha-nature,” is the central part of this book. The author examines the theory proposed 
by Suemitsu and concludes that Jizang takes a stance that all living beings can attain 
Buddhahood even though his thought includes various factors. 

Chapter four clarifies Jizang’s understanding of Buddha-nature, showing that it is 
close to the idea that the evolution of the phenomenal world occurs from tathata (Suchness) 
using the section on explanation of the “intention or motive behind the sitra’s origin” 
(aiyi HF) of the Shengman baoku (3K i (Commentary on the Srimala Siitra) as its 
main source materials. The author shows that in this respect his consideration is very 
different from the idea of the Consciousness Only school that tathatd is static and does 
not evolve into the phenomenal world. 

Chapter five, “Tiantai Theories and the Fahua lun,” consists of four sections. This 
chapter surveys Zhyi’s actual use of the Fahua lun and discusses how and from what 
perspectives the Fahua Jun has been used in the Tiantai school from Zhiyi to Genshin if 
{2 (942-1017) in Japan. This chapter also includes a comparison with Jizang. 

Part two, titled “A Study of the Formation of Jizang’s Thought” consists of six 
chapters. This part considers how the thought of Jizang, who incorporates the idea of 
Buddha-nature into his interpretation of the Lotus Sitra, develops through specific 
problems such as “the transformation of fixed karma”, “contemplation of sényata”, “the 
realization of Buddhahood by grasses and trees,” and so on. 


(27) Kanno Hiroshi, Hokekyo shiséshi kara manabu Bukkyo eres ¢ Sis Uist ab oe PIRES 
(Learning Buddhism based on the history of development of the Lotus Sitra thought). 
Tokyo: Daiz6 shuppan, 2003. 

This is a volume of collected papers and contains three papers relating to the 
subject under consideration here. These have already been translated into English, as 
follows: 


1. A Comparison of Zhiyi’s and Jizang’s Views of the Lotus Sutra: Did Zhiyi, after 
all, Advocate a “Lotus Absolutism”?, in: Annual Report of The International 
Research Institute for Advanced Buddhology at Soka University for the Academic 


* Suemitsu published a series of ten articles with this title in Komazawa daigaku Bukkyogakubu kenkyit kiyo 
and the Komazawa daigaku Bukkyogakubu ronsbii beginning in 1987. See especially “Kichizo no j6 fujobutsu 
kan,” Komazawa daigaku Bukkyogakubu kenkyt kiyo 45 (1987), pp. 275-291. 
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Year 1999, 2000, pp. 125-147. 

2. The Reception of Lotus Siitra Thought in China, in: The Journal of Oriental 
Studies 11, 2002, pp. 106-122. 

3. The Practice of Bodhisattva Never Disparaging in the Lotus Sutra and its Reception 
in China and Japan, in: The Journal of Oriental Studies 12, 2002, pp. 104-122. 


(28) Shen Hatyan, The Profound Meaning of the Lotus Siitra: T ien-t ai Philosophy of Buddhism, 
2 volumes. Delhi: D K Fine Art Press P Ltd, 2005. 

This work consists of two volumes. The first volume is a study of the Fahua xuanyi 
and Tiantai philosophy as seen through the text, and the second volume is an English 
translation of the text in its entirety. The table of contents of the first volume is as 
follows: 


Acknowledgement 
Foreword 
Preface 
Introduction 
Chapter One: The Life and times of Chih-i as an Introductory Background 
1. The Historical Background 
2. The Life of CHIH-i 
Chatper Two: The Achievements of the Profound Meaning of the Lotus Sitra 
I. HOW DOES CHIH-I ORGANIZE HIS WORK HSUAN-I TO 
INTERPRET THE LOTUS SUTRA IN ORDER TO PRESENT HIS 
SYSTEM OF THOUGHT? 
1. The primary structure of the Hstian-i—General Interpretation 
2. The primary structure of the Hstian-i—Specific Interpretation 
3. The formula of Chih-i’s field of discourse 
4. Conclusion of the first issue in question 
Il. HOW DOES CHIH-I CONNECT HIS ALL-ENCOMPASSING 
THEORIES TO MAKE THEM COHERENT AND COMPLETE, AND 
WHAT THECHNIQUE DOES HE EMPLOY TO MAKE THEM 
FLAWLESS AND IRREFUTABLE? 
1. Technique of polarity 
2. A Technique of definition 
3. A Technique of complete critique and evaluation of theories of others 
4. A Technique of comparison 
5. A Technique of describing exhaustive and comprehensive lists of various 
notions and concepts 
6. A Technique of Sign Interpretation 
Conclusion of the second issue in question 
II]. WHAT ARE THE THEORIES AND SYSTEMS CHIH-I 
FORMULATES TO DISPLAY THE CHARACTERISTICS OF 
SYNCRETISM AS THE BACKBONE OF HIS PERFECT AND 
HARMONIZING PHILOSOPHY? 
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1. System of Classifying the Teaching of the Buddha 
2. System of integration 
3. System of weeding out the old and bringing forth the new 
Conclusion of the third issue in question 
General Conclusion 


This volume consists of three questions and the author’s answers to them. Concerning 
the first question, she writes, “The Lotus Satra (Saddbarmapundarikastitra) in order to 
present his systern of thought, serves to provide an overview of the text in terms of its 
structure and its content. This is provided by drawing an outline and a general structure 
of the text. Through this question, a general description of the hermeneutical approach 
Chih-i employs to interpret the Lotus Sitra, and to present his thought is offered.” 
Concerning the second question, she writes, “The second question ------ serves to explore 
six techniques: J. technique of polarity, 2. technique of clear definition, 3. technique of 
complete critique and evaluation of the theories of others, 4, technique of comparison, 5. 
technique of description of exhaustive and comprehensive lists of various notions and 
concepts, and 6. technique of sign interpretation. Through these techniques, what Chih-i 
intends to convey in the light of his own philosophical thinking (which carries soteriological 
implication) becomes transparent.” Concerning the third question, she writes, “The last 
question ------ concerns epistemological perspective, namely, the syncretism in his 
presentation that reflects Chinese episteme. The theories and systems that reveal this 
characteristic are summarized as follows: J. system of classification, 2. integration, and 3. 
system of weeding through the old to bring forth the new. Through this question, not 
only the third perspective of epistemological issue concerning the formation of Chih-i’s 
philosophy that exhibits practical significance is examined, but its relation to the first 
perspective of hermeneutical approach that assumes educational implication and the 
second perspective that bears soteriological significance is unraveled as well.” (p. xviii) 

I am convinced that her book advances researches of Tiantai philosophy, but I 
would like her to refer to research results of Japanese scholors. For in order to conduct 
an academic research of Tiantai philosophy, we should now consider the relationship 
between Zhiyi and Jizang concerning their interpretations of the Lotus Siitra. For example, 
concerning two kinds of “subtlety” of “relative subtlety” and “absolute subtlety”, we find 
them in both Zhiyi’s Fabua xuanyi and Jizang’s Fabua xuanlun. 


(29) Daniel Bruce Stevenson and Hiroshi Kanno, The Meaning of the Lotus Siitra’s Course 
of Ease and Bliss: An Annotated Translation and Study of Nanyue Huisi’s (515-577) 
Fabua jing anlexing yi, Bibliotheca Philologica et Philosophica Buddhica, vol. IX, Tokyo: 
The International Research Institute for Advanced Buddhology, Soka University, 2006. 

This work presents an annotated translation of the Fahua jing anlexing yi EER 
$847 Bs (The Meaning of the Lotus Sitra’s Course of Ease and Bliss), papers by the two 
authors, and a corrected and punctuated edition of the text. The table of contents is as 
follows: 


” See Kanno Hiroshi, (17), pp. 545-559. Also see note 6. 
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The Meaning of the Course of Ease and Bliss is not a work devoted to interlinear 
explanation of the textual contents of the Lotus Satra, but a work that centers topically 
on the course of ease and bliss as a distinctive conceptual theme, which is expounded in 
the fourteenth chapter of the Lotus Siitra, titled “Course of Ease and Bliss.” Dan Stevenson’s 
approach to the Meaning of the Course of Ease and Bliss seeks to situate the content and 
rhetoric of the text within the larger framework of Huisi’s collected writings, with 
additional attention to currents of Buddhist thought and practice particular to the historical 
milieu in which Huisi operated. Hiroshi Kanno’s perspective stems primarily from an 
interest in the Meaning of the Course of Ease and Bliss as an example of early medieval 
Chinese Buddhist exegesis and commentary on the Lotus Sutra. 


Among the studies of Chinese commentaries on the Lotus Sutra, I have in the above 
surveyed representative works that have been published in book form. Lastly, I wish to 
comment briefly on the present state of research as reflected in annotated translations of 
the representative commentaries on the Lotus Siitra. 

As noted above, an English translation and single-character concordance of 
Daosheng’s commentary have already been published [see (14) above]. As for Fayun’s 
Fahua yiji, | have published an annotated translation (in kundoku style) of the text [see 
(21) above]. In regard to the Fahua wenju, there has appeared only a kundoku-style 
translation, while in the case of the Fahua xuanyi there have also appeared, in addition to 
a kundoku-style translation, an annotated translation of fascicle 1 in modern Japanese [see 
(11) above], an annotated English translation of the text in its entirety [see (28) above], 
and an annotated English translation of the final third of fascicle lb and all of fascicle 2 
[see (15) above]. As for Jizang’s Fabua xuaniun, there has appeared an annotated kundoku- 
style translation of the text [see (13) and (19) above), while in the case of the Fabua yishu 
a kundoku-style translation is available, and there have already appeared translations of 
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the Fabua youyi in both modern Japanese and kundoku style with notes (see (9) and (16) 
above). As for the Fabua tongliie, there has appeared a kundoku-style rendition of the text 
[see (24) above]. 

There have also been published many academic papers dealing with Chinese 
commentaries on the Lotus Sutra, but space has not permitted me to discuss these here. 
Recent years have seen a burgeoning of research in Japan on Jizang’s commentaries on 
the Lotus Sutra, and on this subject reference may be made to the bibliography appended 
to Hirai Shun’ei (ed.), Sanron kyégaku no kenkyi =RAFOWUR (Studies in Sanlun 
doctrine; Tokyo: Shunjiisha, 1990). | 


Afterword 


The first part of this paper [up to the introduction to (16)] has been published in ACTA 
ASIATICA 66 (1994, pp. 87-103) as “An Overview of Research on Chinese Commentaries 
of the Lotus Sdtra), I have made some minor corrections here. In this paper, I have given 
Chinese names and terms according to the Pinyin system throughout. Where certain 
authors used the Wade-Giles system, I have retained that system only in the titles and 
tables of contents of their books. I would like to offer my appreciation to Prof. Jan 
Nattier for her assistance in correcting the English in the new portion of this paper. 


